Features 47 old son, Stephen Yanren, returned to a new China, two years after the Communist victory of Mao Zedong over the Nationalists led by Chiang Kai-shek (1887 Kai-shek ( -1975 ).
Wickeri's account is not only a history of the church in China, seen through the life and work of K. H. Ting, it is, virtually, also a good history of modern China under Communist rule. In telling about the church in China and its unsurpassed leader, the author atypically roots his religious subjects squarely within the socioeconomic political contexts to show how the former interacted with their given historical realities. In short, the life and work of Ting in the Chinese church cannot be told detached from economics and politics, especially the latter.
From the day he and his family returned to the People's Republic, Ting has not ceased in walking the tightrope of an emerging new China in its sporadic cycles of political oscillations between fang 放, "letting loose" and shou 收, "withdrawing, or tightening. " Wickeri uses this fang/shou cycle as effective signposts in several places throughout the book where bishop and church ceaselessly carve out "space" (an all-important word, which peppers the pages of this volume) for religion within the political constraints of Communist China. Sensitivity and empathy toward a People's Republic struggling to modernize after a century that had experienced Western domination, Japanese aggression, and civil war come through well in the tonal quality of the book. After China's 1976 year of sorrow, Deng Xiaoping (1904-1997) emerged as its paramount leader, and by 1978 China resumed the long march toward modernization and economic growth, albeit without fundamental political change. Because of China's openness to Japan and the West, beginning in the late 1970s, the last quarter of a century more and has seen increasing studies and scholarly publications from the outside, as well as sustained media reportage and other publications internationally. Much also has been written about the church in China, but none with such detail and close-range knowledge as in this book.
Reconstructing Christianity in China
Wickeri actually names Christians who were members of the Chinese Communist Party, two of whom were Ting's contemporaries and several earlier ones, including the rector of St. Peter's Church in Shanghai in the late 1920s. However, he is quick to say that, to his knowledge, K. H. Ting was never a member of the Party, which the rector continued to support. Also, Wickeri underscores the fact that upon Ting's return to China in 1951, the movement against Western imperialists had already begun, so he did not or was not able to take part in the denunciation of missionaries and was also initially not a "Three-Self activist. " Of the 1950 "Christian Manifesto, " which publicly supported the government of new China, Ting's was not one of the nearly half-million signatures; this was "not because he was against it but because he had no opportunity to sign it" (pp. 99-103).
Throughout the book, the author portrays the bishop as essentially true to his liberal Anglican tradition, a progressive Christian and an ecumenist who sees the church in China as an integral part of the worldwide body of Christ. Being a professor of evangelism and mission, Wickeri quite naturally gives to readers in the oikoumene his own very best knowledge in Christian theology and mission understanding and practice. And he sees these qualities embodied in Bishop K. H. Ting, who, a churchman at heart, was primarily concerned with building up the church in China. However, Wickeri also qualifies his professional assessment in saying that "None of Ting's ideas were very radical when viewed from the perspective of contextual theological writing in other parts of the world over the last fifty years" criticism which the Anti-Rightist movement exemplified. From here, it was a small step to extend the criticism to people he saw to be opposed to New China and the socialist system, even if they were colleagues or friends" (p. 153). Chairman Mao had so rightly said that "a revolution is not a dinner party, or writing an essay, or painting a picture, or doing embroidery; it cannot be so refined, so leisurely and gentle, so temperate, kind, courteous, restrained and magnanimous. A revolution is an insurrection, an act of violence by which one class overthrows another. of veering so much to the left that, for him, church considerations became second-ary. For Wickeri, the result of this self-examination on the part of the bishop was that the K. H. Ting of China in the 1980s and 1990s was a person much against "ultraleftism, " who had returned to his original purpose. To this day Ting has devoted himself to building up the church in China, and running it well with self-governance, self-support, and self-propagation in the spirit of love and mutual respect.
In running the church well, an important question was how to deal with the "entrenched fundamentalism" (p. 347) inherited from nineteenth-and early twentieth-century missionaries, which is "still current in China" (p. 349) and which is the "de facto orthodoxy of Chinese Protestantism" (p. 357). Christianity being constantly at risk of "folk religionization" (p. 341), especially in rural areas, became an urgent challenge to Ting, as well as many theologically trained church leaders like him. Yet, the revival and dynamism of Christianity in China from the 1980s have been largely from these rural rice-roots and ordinary, urban lay-believers of fundamentalist persuasion that kept the faith alive. Theirs was truly a bottom-up, rather than a top-down, miraculous phenomenon, since many enlightened church leaders like Ting himself had thought in the early 1970s that the church in China would be "de-institutionalized, de-clericalized-more and more a worldview among those who call themselves Christian" (p. 184). I can recall Rev. Cai Wenhao of Hangzhou telling me in the early 1980s how his own wavering faith after the Cultural Revolution was greatly revived by the love and devotion of his former parishioners. From Cai as church leader, we can see that theological reconstruction necessitates being respectful and close to (qin min 親民) rice-roots Christians, engaging them in basic education and theological thinking, so that the people will be empowered and renewed (xin min 新民).
In the late 1990s "theological reconstruction" (shenxue [sixiang] jianshe 神學 [思想] 建設) under Ting's leadership became the new watchword and top priority to this day of the China Christian Council. An important part of theological construction is seeing the inseparability of theology and ethics, or religious belief and action. In the time-honored doctrine of "justification by faith, " Ting saw great danger in a one-sided emphasis on faith alone, which he believes would leave Christians comfortably complacent, doing nothing on behalf of social ethics, nor contributing to China's modernization effort. He urged downplaying justification as a central doctrine, or at least putting it back in its nondualistic wholeness of both faith and works, though faith is the central driving force behind all ethical action.
Another emphasis of running the church well on the part of Ting is to "reorder" the relationship between the China Christian Council, with its primary function of attending to ecclesiastical matters, and that of the Three-Self Patriotic Movement, in its role as a watchdog organization, with liaisons with the government through its State Administration of Religious Affairs (SARA). The ThreeSelf as an ontological principle that affirms Chinese selfhood and integrity as the identity and particularity of a people, however, is always needed. But Three-Self as an organization in which many Christians, as entrenched bureaucrats (laosanzi 老三自), seem to enjoy their positions of power and privilege more than being servants of the church. This practice also needs to be played down, if not eliminated entirely. Ting suggests that Three-Self as an organization can and should be disbanded, just like the "scaffolding" of a building (pp. 220, 270, 306, etc.) is taken down when that building is completed. Likewise, when the church is restored to normalcy, Three-Self as an organization should step aside. ethics. These were expounded by Tu in an essay on Sung Neo-Confucian educa-tion, of which the essence is self-cultivation toward perfection through human effort. Such a symbolic view of the human predicament has no need for revelatory religion or speculative philosophy. 6 In making use of these Chinese ideograms, Wickeri has intuitively opened up the millennial corpus of Chinese tradition, the very wellspring and fertile ground for deeper Chinese theological reconstruction.
Such serious reconstruction can take place, once the shift is made (if ever) from the present-day preoccupation of the church in China with correcting the flaws in Christian fundamentalist thinking, inherited from missionaries of previous generations, or mobilizing Christians for China's modernizing process.
Zheng 政 (zheng jiao bu fen 政教不分)
In China there is no separation between governance and religion. 
Xue 學 "to learn"
This ideogram is heuristically rich, because learning for the traditional Chinese has always been for morality and wisdom. Education is not for information, but knowledge as wisdom. Xue is a lifelong process as expressed in the 大學 , the "Great Learning" for "great" people, who are destined to be mature human beings.
In the process of being human, they must manifest their innate (God-given image for Christians) bright virtue, be close to people, and stop only at the highest excel- where all people must be urgently mobilized to "save civilization. "
Throughout the book, Wickeri, in litany fashion, suggests that Ting was true to his liberal Anglican heritage, his being a progressive Christian, and an ecumenist. Perhaps here, too, we can live with ambiguity and still appreciate this magnanimous, though enigmatic, person without making him into our own best image. Philip Jenkins has written about the changed nature of global Christianity, where the center of gravity has shifted from Europe and America to the southern hemisphere of Africa, Latin America, and Asia-including China. Furthermore, he suggests that by the year 2050, four out of every five Christians in the world will be from the poorer and exploited regions. They will not be anything like the stereotypical Christians in the 1970s, of being "un-Black, un-poor, and un-young. "
Furthermore, says Jenkins, these Christians will "define themselves according to their own standards, despite all the eager efforts to shape them in the mold of old Christendom. " 12 This review is not suggesting that Bishop Ting is any less than a true Christian ecumenist in the Anglican tradition, only more. He is both these and a Chinese intellectual, and these two sides of his person constitute a dynamic tension that is a perennial inner dialogue in any thinking Chinese Christian, part of the ongoing theological reconstruction which happens in intercultural interaction. 
My interpretation of Wickeri

